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TEXT AND ITS CULTURAL 
INTERPRETATION 





A. Kudelin 


ARABIC LITERATURE: POETICS AND STYLISTICS. V: 
A ROMANTIC EPOS ABOUT MAJNUN AND ITS ARABIC ROOTS 


More than fifty years ago two luminaries of the Russian 
oriental studies — E. E. Berthel's and I. Iu. Krachkovskii 
almost at the same time turned to the study of the Arabic 
sources of a voluminous romantic epos of the Near and 
Middle East about Majniin and Layla [1]. In their work the 
scholars purposed different aims and analysed the material 
of the sources in different aspects. However, their conclu- 
sions concerning the Arabic legend about Majniin and 
Layla when looked at by a specialist in Arabic studies and 
a specialist in Iran, turn out to be very similar. Let us briefly 
formulate those we are concerned about. 

(1) The connection between romantic poems of Azer- 
bayjan, Iran and Central Asia with the Arabic legend is con- 
firmed. 

(ii) This Arabic legend was reflected in written literary 
sources, folklore is present hypothetically but it has been 
impossible to establish any visible proof of it. 

(ii1) Among literary sources. the three most important 
ones can be distinguished: Kitab al-shi‘r wa al-shu‘ara’ 
(“The Book of Poetry and Poets”) by Ibn Qutayba (d. 889), 
Kitab al-aghani (“The Book of Songs”) by al-Isfahani 
(d. 967), Diwan Majniin Layla (“The Diwan of Majniin 
Layla”) by Abii Bakr al-Walibi (11th—12th century, ac- 
cording to I. Iu. Krachkovskti's attribution). 

(iv) The earliest literary monument is the first one, but 
the second is more complete and informative. The third 
source deserves attention due to the fact that it had been 
created just before the first, and, as many believe, the most 
outstanding work of romantic epos on these theme — 
“Layla and Majniin” by Nizam (1188). 

(v) The concerned literary monuments are connected 
with each other, some messages are passed from one author 
to another. The differences between the monuments are 
insufficient [2]. 

(vi) The Arabs did not create a complete literary work 
about Majniin and Layla, however the analysis of the three 
sources mentioned above shows that it is them that the main 
elements of this romantic story originate from. 

Apart from these general inferences, scholars have 
come to some conclusions in connection with the specific 
aims of their researches. However, we shall turn to them 
later [3]. 
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The works by E.E. Berthel's and I. Iu. Krachkovskii 
made a weighty contribution to the studies of the romantic 
epos about Majnin, and for a long time determined the di- 
rection of the research in this sphere and formed a base for 
comparative-typological studies [4]. However, it has be- 
come necessary to complete, specify, deepen, and, proba- 
bly, revise some conclusions of the two outstanding schol- 
ars concerning the Arabic legend about Majniin, which is 
determined by the appearance of a sufficient number of 
theoretical as well as concrete historical-literary works 
which touch upon the issues under concern [5]. 

Since the publications by .E. Berthel's and 
I. Tu. Krachkovskii, the number of important sources of the 
Arabic legend about Majniin has not increased. We still 
deal with the works by Ibn Qutayba, al-Isfahani and 
al-Walibi. However, let us take a fresh look at them. 

E. E. Berthel's and I. Iu. Krachkovskii more than once 
mentioned that the legend about Majniin underwent some 
changes during the period of its Arabic circulation (here we 
speak mostly about various additions). However, due to the 
purpose of their researches, they did not engage themselves 
specially in the study of the transformations of this legend 
among the Arabs. This would have involved the detection 
not only of the latest additions to the legend told by Ibn 
Qutayba, al-Isfahani or al-Walibi, but also of the selective 
approach of al-Walibt to the version by Ibn Qutayba and the 
additions by al-Isfahani. Running a few steps forward and 
anticipating the results of our analysis, we must say that the 
additions to the legend as well as the exclusions from it in 
al-Walibi's work were deliberate. Our aim is to find out 
what exactly was added to the legend, and what was ex- 
cluded from it, and with what purpose. 

To achieve our purpose we shall esacinonally divide 
all messages fixed in the three analysed sources into three 
groups which contain: 

(1) information about the genealogy and full names of 
Majniin and Layla; 

(ii) information about the story of love between Majniin 
and Layla; 

(iii) elements of literary-critical assessment included in 
the analysed monuments as well as genealogical, historical, 
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philosophical and other information; trumped-up _liter- 
ary-critical statements. 


Let us give a terse (to save space) annotated index of 
messages on the three sources in the three groups men- 
tioned above. 


I. Information about the genealogy of Majniin and Layla 


A. In the beginning of the section about Majniin Ibn 
Qutayba [6] gives his full genealogy with variations and 
tells about the origin of the nickname Majniin (“insane”). 
His full name is Qays b. Mu‘adh or Qays b. al-Mulawwah 
from banii Ja‘da b. Ka‘b b. Rabi‘a b. ‘Amir b. Sa‘sa‘a or 
from banii “Uqayl b. Ka‘b b. Rabi‘a. Qays received his 
nickname “insane” as he went crazy because of his passion- 
ate love (‘ishq). Ibn Qutayba does not mention Layla's ge- 
nealogy, however he says that she belonged to the same 
tribe with Majniin. The author of the “Book of Poetry and 
Poets” also mentions (without any reference to the source 
of this information which is not found in the other two 
works) that Majniin had “descendants in Najd” [7]. 


B. In the first half of the section dedicated to Majniin 
al-Isfahani [8] several times turns to his full genealogy told 
by several authorities, gives its variants as well as those of 
the name Qays and more than once speaks about the origin 
of his nickname. The name he gives is Qays 
b. al-Mulawwah b. Muzahim b. ‘Udas b. Rabi‘a b. Ja‘da 
b. Ka‘b b. Rabi’a b. ‘Amir b. Sa‘sa‘a; the variations are: 


Qays b. Mu‘adh, Buhturt b. al-Ja‘d, al-Aqra‘ b. Mu‘adh and 
Mahdi b. al-Mulawwah. His nickname: Qays, was not “in- 
sane from his birth’, he went crazy because of his passion- 
ate love, and received his nickname due to the poems read 
by him which tell about his “passionate love”, etc. 

The name and the genealogy of Majniin's beloved one: 
Layla bint Sa‘d b. Mahdi b. R&abi‘a b. al-Harish b. Ka‘b 
b. Rabi‘a b. ‘Amir b. Sa‘sa‘a; kunya (nickname by the 
child's name): Umm Malik or Umm ‘Amr. From the com- 
parison of the genealogies of Majniin and Layla given in the 
“Book of Songs” it follows that they were close relatives. In 
the end of his section al-Isfahani directly says that Majntin 
was Layla's parental uncle's son and Layla was Majniin's 
parental uncle's daughter. 


C. In the beginning of his work Al-Walibi [9] mentions 
different variants of the name of the legend's hero and gives 
his genealogy in brief; however he does not mention the 
genealogy of the heroine but says that Majniin and Layla 
were cousins on their fathers’ side. 


II. Information about the Majniin and Layla love story 


A. Ibn Qutayba gives the elements of the famous leg- 
end about Majniin and Layla in the following order. 

1. Majniin fell in love with Layla when they were chil- 
dren and shepherded lambs together. 

2. When Majniin grew older he became handsome, be- 
came famous as a pleasant interlocutor, connoisseur of 
poetry, he often talked to Layla and her relatives. Once 
Layla started a conversation with a young man in the pres- 
ence of other young men and girls, and, according to 
Majniin's reaction, she realised that he loved her. In her 
poem, written on that occasion, she declared that she also 
loved him. 

3. This lasted for some time until Majniin became in- 
sane. He started wandering with wild animals, tore the 
clothes he was wearing. He only came to consciousness 
when somebody mentioned Layla's name. 

4, Unfortunate mediation of Nawfal ibn Musahiq in the 
matchmaking of Layla for Majniin (Layla's relatives, mak- 
ing reference to the ruler's permission to shed Majniin's 
blood, met Nawfal with arms in their hands, and he with- 
drew his offer). 

5. Layla learns the latest news about Majntin from a 
man who had visited his relatives' lands. 

6. Majntin's father unsuccessfully asks Layla's father 
for his daughter's hand in marriage for his son (no reasons 
are given for his refusal). 

7, Majnitin's father set off to Ka‘ba to heal his son; in 
Mina valley Majntin, having heard a voice calling Layla, 
fell unconscious. 

8. In a place called Bi’r Maymiin Majnin waited for 
a puff of a wind from the land of Najd where Layla lived. 


9.A man from bani Murra met Majniin's father and 
then Majniin himself, together with his relatives he soon 
found Majniin dead in a stony valley. 


B. Al-Isfahant included into his work all available data 
and variations of messages which often contradicted each 
other. Let us give the most important of them in the order 
corresponding to that of the “Book of Songs”. 

1, Majniin's insanity was the result of his unfortunate 
love to Layla. 

2. Majniin's father had died before his son went crazy. 

3. Majniin fell in love with Layla when they were chil- 
dren (they shepherded cattle together); when they grew up 
her parents forbade him to date her. 

4, Majniin first met Layla when he was an adult; Layla, 
wishing to find out what he felt for her began to flirt with 
another young man from her camp. However, having seen 
how the expression of his face changed, she declared her 
love for him in a poem. Majniin fell unconscious. 

5. At the same time with someone called Ward ibn 
Muhammad al-Uqayli he asks Layla's parents for their 
daughter's hand in marriage; her parents forced her to 
marry Ward. 

6. Tax collector Marwan ibn ‘Awf offers his help to 
Majniin, but, having found from Layla’s parents that 
Majniin dishonours them (it can be inferred from the text 
that it is Majniin's love to Layla itself that dishonours them) 
and that the ruler had allowed to shed his blood, he resigns 
from his offer. 

7. Nawfal ibn Musahiq unsuccessfully asks Layla's fa- 
ther for his daughter's hand in marriage on behalf of 
Majniin. 
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8. Majniin's parents ask Layla's father for his daughter's 
hand in marriage on behalf of their son (the latter vows that 
he will not permit disgrace for his family and won't do 
something no Arab has ever done, not explaining, however, 
what this disgraceful act is). Having learnt about this, 
Majniin goes completely crazy. 

9. Following his relatives' advice, Majnin's father sets 
off to Makka to heal his son. In Mina valley Majniin hears a 
voice calling for Layla and faints. 

10. In Makka Majniin's father asks his son to touch 
Ka‘ba's veil and to pray Allah to heal him from his love to 
Layla. Instead of this Majnin asks Allah to strengthen his 
love and never let him forget Layla. 

11. Wandering around the desert with gazelles he finds 
himself at the border with Syria. 

12. The information about Bi’r Maymiin (analogous to 
ILA8). 

13. Majniin talks to Layla's husband. 

14. After his unfortunate woo Majniin keeps coming to 
the camp of Layla's relatives. They complain and the ruler 
allows to shed Majniin's blood. The latter is eager to accept 
death for the sake of love. Layla's relatives move away from 
their camp. 

15. Before Majntin went crazy Layla had several times 
promised to visit him at night if there was a favourable oc- 
casion. Having not waited till her visit Majniin himself went 
to her camp when all men were away, sat aside with the 
women, talked to them for a long time and performed his 
poems to them. 

16. Majniin told them about two amazing occasions 
which took place when he and Layla first fell in love with 
each other (he went to Layla to get some oil and got so in- 
volved in the conversation with her that he did not notice 
that oil flew over on their feet; he went to Layla to get fire 
for his hearth which had gone out, Layla wrapped coals in 
a peace of cloth, while they were talking and coals were 
burning out, Majniin kept tearing off pieces of material 
from his cloak until he almost completely burnt it). 

17. When Majniin was ill, Layla visited him at night at 
the instance of Majniin's mother, and talked to him until 
morning. This was their last meeting. 

18. When Majniin fell in love with Layla he often vis- 
ited her at night, as the Arabs did not view it as anything 
shameful that young men talked to girls, but, having found 
out about Majniin's passionate love to Layla, her relatives 
prohibited him to come. 

19. A variation of the information about the beginning 
of the love between Majniin and Layla when they were 
adults. 

20. Layla is married to someone named Musir from the 
Thaqif tribe. 

21. Majniin, wandering around the desert comes to the 
camp of the relatives of his beloved. Having met Layla, he 
faints. Layla can not stay with Majniin and asks her servant 
to tell him she wishes him quick recovery when he comes to 
consciousness. Majniin replies that Layla is his illness and 
his cure. 

22. Nawfal ibn Musahiq meets Majniin surrounded by 
gazelles when hunting. 

23. The repetition of the information about Majniin's 
father's death (analogues to ITB2). 

24. Layla's father and her husband go to Makka. Layla 
calls for Majniin who spends all nights with her until their 
return, — 





25. Majniin pronounces ridicule of Layla's husband. 

26. From a secluded nook Majniin watches Layla set- 
ting off to her husband. 

27. Majniin redeems a gazelle from the hunters and 
frees it. 

28. Women reproach Majniin for his love to Layla: ac- 
cording to them, he could have paid attention to one of 
them, and could have regained his mind and health. 

29. Before leaving to the camp of Layla's relatives, a 
man from Majniin's tribe asks him whether he would like to 
pass something to her. Majniin asks him to find a place in 
her camp from which she would hear him and read. his 
poem to her. Having heard it, Layla started crying, and, in 
her turn, read a poem which was later passed to Majniin. 

30. Majniin's father asks some man to tell his son that 
Layla disapproves of his poems in which he describes their 
meetings in private which, in fact, never took place. Majniin 
replies that Layla may reproach him. 

31. Layla learns the latest news about Majntn from 
a person who had been in his land (analogues to ITAS). 

32. A man from bani Murra meets Majniin's father and 
then Majnin himself; the story about Majniin's death (ana- 
logues to ITA9). 

33. Majniin's relatives mourn over his death; in the 
camp of Layla's relatives it is her father whose mourning is 
the strongest. 

34. Poet Qays ibn Dharih meets Layla by the instance 
of Majniin; she reproaches Majniin for his poems in which 
he describes their meetings in private. Qays ibn Dharih 


justifies Majniin. Layla agrees with his reasons and asks 


him to give her regards to Majnin. Qays ibn Dharth does 
not find Majniin. 

35. Once, when Majniin has already gone crazy, he 
goes past Layla, and, having seen her, he faints. Layla goes 
away fearing that her relatives will see them together (pos- 
sibly, the analogue of I[B21). 


C. Al-Walibt gives the information in the following or- 
der. 

1. When Majniin and Layla were children they shep- 
herded lambs together. 

2. Layla knew poems and adab works well and young 
men from the banii ‘Amir liked to spend time with her 
(compare with I[A2). Among them Majniin was her dearest 
one. 

3. Having realised that Majniin and Layla are in love 
with each other, ‘Amirit youths informed her father. He 
hides Layla from Majntin and other people and complains 
to the ruler. The latter allows to shed Majniin's blood if he 
visits Layla again. 

4. Majniin's father asks Layla's father for his daughter's 
hand in marriage on behalf of his son, pointing out to im- 
portant circumstances favourable for their marriage, such 
as cognition and the great right (it is not clarified what is 
meant by it). Layla's father replies that he will not allow his 
daughter to marry a man who is passionately, crazily in 
love. 

5. Majniin goes to Makka with his father, at Ka‘ba, in- 
stead of asking to heal him, he asks to strengthen his love to 
Layla. 

6. In Mina Majnin hears a voice calling Layla. 

7. The occasion in Bi’r Maymiin. 


14 Wanusevipta C§vientalia. VOL. 11 NO. 2 JUNE 2005 





8. Majniin's father and his uncle tell him that there is 
nothing good about Layla and that he can find a better girl 
among the daughters of his parental uncles. 

9. Majniin's father takes him to Babylon to heal him. 

10. Majntin undergoes treatment in Babylon (without 
any result). 

11. Majniin redeems a gazelle from hunters and frees it. 

12. Poet Qusayyir tells caliph ‘Abd al-Malik about 
a man more passionately in love than him. The poet met 
aman in the desert who looked strange and asked him 
whether he was a man or a genie. This was Majniin who 
snared gazelles, looked at them because they resembled 
Layla and then freed them. 

13. An Asadit saw a naked man in the desert with over- 
grown hair and, being sure that this was an evil spirit, 
asked him whether he was a man or a genie. This was 
Majniin. 

14. Wandering around the desert without any particular 
purpose, Majniin finds himself at the border with Syria. 

15. Majniin's father and brothers follow him in the de- 
sert. His father tries to prove that Layla is not beautiful and 
that Majniin can find a better girl in his tribe (obviously, a 
variation of IIC8). 

16. Some man, going past Majniin who is sleeping, tells 
him with a reproach that Layla is sick and she is in ‘Iraq. 

17. The Asadits ask Majniin about what prevented his 
father from settling his matter before his love to Layla be- 
came widely known. 

18. Majntin meets to hunters who have caught a ga- 
zelle. He swaps the gazelle for four sheep and frees it 
(variation of IIB28, ITC11). 

19. Majniin goes past his relatives from the family of 
his parental uncle, who, ridiculing him, asks him about his 
love to Layla. When hearing the name of his beloved being 
mentioned, Majniin regains his mind and talks about his 
love reasonably. 

20. Nawfal ibn Musahiq unsuccessfully tries to help 
Majniin. 

21. After the unsuccessful interference of Nawfal ibn 
Musdahiq Majniin followed his nose and boys cried behind 
his back: “Who wants to see a man passionately in love 
(ashiga)?”’. 

22. Majniin gets into the camp of Layla's relatives dis- 
guised as a beggar led by an old woman on a chain. They 
walk from tent to tent begging for charity, and boys throw 
stones at Majniin and set dogs at him. Having come close to 
Layla's tent, he reads a poem and then walks away. 

23. Majniin asks two doctors if they can heal him. They 
reply that they have no remedy for somebody passionately 
in love. 

24. Some man went past Layla. Having found out that 
he was heading for the lands of the ‘Amirits, she read 
a poem. When Majniin learns about this, he sends 
a message to Layla with the same man. 


III. Elements of critical assessment of poetry 


A. Ibn Qutayba makes the following statements. 

With reference to a philologist al-Asma‘t he says that: 

(1) Majnin was one of the most talented poets. 

(ii) Refined works of other poets which were similar to 
his were sometimes ascribed to Majniin. 


25. Majniin fell ill and Layla sends a man to him to tell 
him that she will visit him if she can (possibly, a variation 
of IIB17). 

26. Nawfal ibn Musahiq goes hunting and meets 
Majniin surrounded by gazelles. 

27. Explanation of Layla’s father's refusal to let his 
daughter marry Majniin: if it became known that a man 
loves a woman, the Arabs never let him marry her. 

28. Yazid, Majniin's parental uncle, who was originally 
against his nephew marrying Layla, changes his opinion 
after hearing his poems and unsuccessfully tries to help 
Majniin. Soon after that his uncle dies. 

29. Layla, who went on a pilgrimage with her father, is 
seen by a Thaqifit, proposes to her and they get married. 

30. Layla learns the latest news about Majniin from a 
man who has been in the land of his relatives. 

31. During Majnin's serious illness Layla writes to him 
in her message delivered by a messenger that her lot is 
twice as bitter as his. Majniin writes her a poem in reply 
and sends it with the same messenger. 

32. Majniin's father learns from a doctor going past 
their camp that he heals the bewitched and the insane. He 
asks him to heal his son. The treatment brings no results. 
Majniin says that the remedy for someone passionately in 
love is being with the one he loves (variation of the motif 
I[B21). 

33. Two horsemen find Majniin in the desert and inform 
him about Layla’s death. He faints and then, having re- 
gained consciousness, reads a poem. 

34. Majniin finds asylum at Layla's grave, he does not 
eat or drink, and is so thin that it seems his skin got stuck to 
his bones. 

35. Some man meets Majniin and reads him poems by 
Qays ibn Dharih. In reply Majniin reads his poems. After 
that the man goes to Majnin's relatives and they reproach 
him for not asking Majniin to read him the qasida about 
pits for rain-water which they have unsuccessfully been 
trying to record. The man goes to Majniin for the second 
time and again reads to him the poems by Qays ibn Dharih. 
Majniin, however, listening to these poems and praising 
them, says four times after each one that he excels Qays ibn 
Dharth in his poetic talent, and to prove this reads his po- 
ems. After that the man asks him to perform the qasida he 
was sent for and says that he has taken a notebook and ink 
specially for this purpose. Majnin reads the gasida to him 
and runs away following a gazelle. When this man comes to 
Majniin the third time, now together with his relatives, he 


finds him dead in a stony channel of a wadi. They managed 


to read a distich written by a finger on the ground near his 
head. They took Majniin's body to the camp, washed him 
and buried near Layla's grave. 

36. Majniin found out about his father's death, he went 
to his grave, slaughtered a female camel and read poems. 


and information, faked literal-critical messages | 


(iti) Having heard the poems by Qays ibn Dharih read 
to him by a shaykh from the banii Murra, Majniin appreci- 
ates them but says that he is more “poetic” than (i.e. he 
excels) Qays ibn Dharih. Majniin immediately reads his 
own poems which, in his opinion, must prove this state- 
ment. 


iia ARRAS ENA 
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(iv) The compiler of the “Book of Poetry and Poets” 
quotes a number of poetic motives (motif— ma‘nd) in 
which Majnitin excelled other authors and gives several 
brilliant examples of his poetry, mentioning however, that 
their authorship is not doubtless. 


B. Al-Isfahani makes the following statements. 

1. The transmitters of information (rawis) do not have 
a unanimous opinion on the fact of the existence of Majniin, 
the hero of this legend. However, it is known, that this 
name was born by several poets from different tribes. 

2. The story about Majniin and his poems were created 
by a young man from banii Umayya who loved the daugh- 
ter of his parental uncle and did not want this to leak out. 

3. Many people apart from Qays received the nickname 
Majniin, and they all poetised Layla. 

4. Analogues to IIB2 with a specification: a young 
man from bani Marwan, and the mention of the fact that 
people have made additions to this story. 

5. Majniin is an invented name. 

6. Al-Jahiz's opinion that all anonymous poems about 
Layla are ascribed to Majniin. 

7. Some ‘Amirit says that there was no Majniin who 
died because of his passionate love in his tribe; this could 
have happened only to a Yemeni man as they have weak 
hearts. 

8. Family after family the ‘Amirits were asked about 
Majniin but nobody knew him. 

9. Majniin is one of the three men who “never existed 
and were never known — Ibn Abii al-‘Agib, the author of 
the gasida about battles, Ibn al-Qirriya and Majniin from 
the ‘Amir tribe” [10]. 

10. Al-Asma‘T says that there are more poems ascribed 
to Majniin and added to them than he had actually created. 

11. Al-Isfahant doubts the authorship of the poems as- 
cribed to Majniin as he doubts that he existed at all. 

12. The author of the “Book of Songs” states that he 
gives all available information about Majntin, but is not 
responsible for its authenticity. Most of the poems ascribed 
to Majniin are sometimes ascribed by rawis to other poets. 
And in this respect al-Isfahant takes upon himself no 
responsibility. 

13. Al-Isfahani received information about Majniin's 
passionate love to Layla from several rdwis; he states that 
the sources of information are responsible for the discrep- 
ancies. 

14. The list of names of the rawis from the story about 
Majnin. 

15. Only one 
al-Mulawwah. 

16. The reply of a man from the bani ‘Udhra to the 
question — whose hearts are more gentle: the ‘Udhrits' or 
the ‘Amirits"? The ‘Udhrits have the most gentle heart 
among all people, but the ‘Amirits excelled them with the 
help of their Majniin. 

17. Information about two bayts by Majniin due to 
which he received his nickname (repeated several times 
with slight variations and with different poems). 

18. An expert in poetry refers to Majniin's poems as the 
best ones about Mina, Makka and mount ‘Arafat. 

19. One of Majniin's poems is accompanied with a note 
by Ibn al-‘Arabi: “This, I swear on Allah, is beautiful 
speech and refined poetry!”. 


Majnin is known— Qays_ ibn 


15 





20. Qays ibn Dharih explains to Layla the meaning of 
Majniin's poem. 


C. Let us give the statements on the third theme from 
Al-Walibi's work. 

1. Poet Qusayyir believes that Majniin is more talented 
in poetry than him. 

2. Poet Jarir quotes to his interlocutors a bayt by 
Majniin, the first half of which sounds like a Bedouin one, 
and the second — like one belonging to Galen. 

3. Having heard the poems by Qays ibn Dharih and 
having praised them, Majniin, however, says four times that 
he excels him in his poetic talent and to prove his words 
each time reads his own poem (analogue of IITA3). 

4, At the end of his work al-Wéalibi says that he gave all 
available information about Majniin leaving aside all faked 
data. 


Let us now turn to the comparative analysis of the three 
sources. Let us first compare them generally, and then ac- 
cording to the groups of information. 

The first of the analysed sources contains the necessary 
minimum of information, and, as we can see from our short 
list, this minimum is almost fully reproduced in the other 
two sources. At the same time, the “Book of Poetry and 
Poets” does not give enough information for a complete 
story: it does not contain many important details, the infor- 
mation about Layla's marriage is missing, etc. Let us also 
point to the fact that in the work by Ibn Qutayba the order 
in which the events are presented at least once breaks the 
usual chronology of the story: Nawfal's mediation precedes 
the meeting of Majniin's and Layla's fathers and Majniin's 
trip to Ka‘ba with his father. 

From these observations we can infer that Ibn Qutayba 
must have not been trying to present Majntin's story as 
a chain of logically connected pieces of information which 
would make a complete story. 

In the “Book of Songs” the kernel of information be- 
comes cluttered with a lot of new data, additions and speci- 
fications. Al-Isfahant tells everything he knows about 
Majniin and Layla. The same information can be repro- 
duced in the famous work more than once with slight varia- 
tions, different versions of the same event are not linked to 
each other or commented upon. Al-Isfahani does not follow 
the usual chronology of the story: the events of the earlier 
period of Majniin's life often follow the later ones, genea- 
logical and other data is presented without any plan mixed 
with the information about the story of Majniin and Layla. 

The preliminary conclusion will be similar to that con- 
cerning the version by Ibn Qutayba: despite the sufficient 
amount of information, al-Isfahadni does not aim at putting it 
into a logical chain which agrees with the chain of informa- 
tion concerning the story of Majniin and Layla. 

Al-Walibi was undoubtedly familiar with the works of 
his two predecessors, which is easy to prove by demonstra- 
tion of his textual adoptions. However, he does not adopt 
everything from them. He does not use al-Isfahani's version 
about the birth of the love between Majniin and Layla when 
they were adults and only presents the version of their 
childhood love. Al-Walibi sticks to the chronology of the 
story of Majniin and Layla. Here we can point only to one 
sufficient deviation: the information about the sacrifice 
made by Majniin on his father's grave follows the informa- 
tion about the death of Majniin himself. 
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Basing on this we can make a preliminary conclusion 
that al-Walibt tells the story of Majniin as a complete and 
logical sequence of events creating a story about the famous 
couple. 

Let us now try to substantiate our preliminary conclu- 
sions, 

The “Book of Poetry and Poets” is a literary monument 
whose author aimed at selecting the best examples (in ac- 
cordance with his views) of Arabic poetry. In his work he 
based upon the principles of contemporary philological 
concepts and his work can be rightfully called a philologi- 
cal one [11]. Correspondingly, each section about Majniin 
is presented in his book as a chapter of a philological work. 
Ibn Qutayba provides it, as far as he can, with precise data 
about Majniin's name and origin, giving reference to the 
sources of information. He pays a lot of attention to the 
literary-critical aspect of his work. Ibn Qutayba discusses 
the question of Majniin's historicity, the question of authen- 
ticity of the works ascribed to him, and gives his best works 
as examples, providing them with corresponding com- 
ments. 

The “Book of Songs” is a voluminous accumulation of 
everything referring to the Arabic poetry before and in- 
cluding the 10th century (examples of poetry, various his- 
torical, cultural and biographical data connected with the 
poets themselves as well as with the works and the forms in 
which they were performed). Al-Isfahani aims at 
accumulating in his work all available information con- 
nected with the themes he is interested in, but does not at- 
tempt to define the authenticity of this information. In other 
words, he acts as a registrar whose only aim is to preserve 
for his descendants all the available documents and to point 
to the source of their origin. This approach can also be 
traced in the chapter of the “Book of Songs” dedicated to 
Majniin. Al-Isfahani not only does not care about the 
authenticity of the information he presents, but moreover 
keeps away (as we have already seen) from discussing their 
authenticity or the discrepancies between them. However, 


the literary-critical aspect is also present in al-Isfahani's 
work, although to a lesser extent than in that of Ibn 
Qutayba. The “Book of Songs” is closer to the works of the 
so-called adab (i. e. educational and entertaining) literature 
than to the works like the “Book of Poetry and Poets”. In 
other words, this chapter by al-Isfahani7 is a kind of an ar- 
chive of information about Majniin and Layla which was 
not treated systematically. 

The third monument is very different from the first two. 
In it the legend about Majntin and Layla is presented as a 
logical, consistent story, which follows direct (without 
turning back or looking forward) chronology of events. The 
only exception, which has already been mentioned above, 
concerns the death of Majntin's father, and can probably be 
explained by the influence of the “Book of Songs” in which 
at the end of the chapter about Majniin this information is 
given for the second time. Variations and reduplication of 
information is almost ruled out, although in the available 
edition the author several times turns to the discussion of 
the reasons of Majniin's father's attempt to wed his son to 
Layla (here al-Walibi may also have followed his predeces- 
sors in whose works this episode of the romantic legend is 
also repeated). Al-W4libi pays a lot less attention than Ibn 
Qutayba or al-Isfahani to the discussion of the genealogy of 
Majniin and Layla. Like in Isfahani's work, the liter- 
ary-critical aspect of the legend in “Majniin's Diwan’ is 
muffled and is rather of adab character (let us remind of the 
episodes with the poets Qusayyir and Jarir). At the end of 
the monument, however, the literary-critical element 
(al-Walibi's statement about the critical selection of mate- 
rial (poems and other information) is of ornamental char- 
acter and serves the tale setting of the legend's final). 

The latter idea leads us to the necessity to say a few 
words about fictionalising the romantic legend about 
Majniin in Arabic tradition. Its elements are visible in all 
the three analysed monuments. Let us point to some exam- 
ples to prove this tendency. 


IV. Elements of fictionalising the legend [12] 


A. In the “Book of Poetry and Poets” the following 
statements can be considered as elements of fictionalising. 

1. The continuation of the literary-critical statement 
about Majniin as an expert in poetry: once Layla started 
talking to a young man in the presence of other young men 
and girls, and, according to Majniin's reaction, she realised 
that he was in love with her. In her poem, written on that 
occasion, she confessed that she also loved him. 

2. The story about Majniin's death proves to undoubted 
literary treatment. 


B. In the “Book of Songs” the following statements can 
be viewed as such elements [13]. 

1. The continuation of the statement that Majntin and 
Layla fell in love with each other when they were adults. 
Layla, wishing to find out Majniin's feelings, starts flirting 
with a young man from her camp. However, having seen 
how Majniin's face changed, she tells him about her love in 
a poem. Majnin faints (variation of IVA1). 

2. Majniin waits by Nu‘man cliffs for a puff of wind 
from the lands where Layla lives. 


3. Together with his two cousins Majniin sets off to see 
the traces of Layla's relatives' camp and writes a poem on 
this occasion. 

4. Majniin tells about two amazing occasions which 
took place when he and Layla first fell in love with each 
other (he went to Layla to get some oil and got so involved 
in the conversation with her that he did not notice that oil 
flew over on their feet; he went to Layla to get fire for his 
hearth which had gone out, Layla wrapped coals in a peace 
of cloth, while they were talking and coals were burning 
out, Majniin kept tearing off pieces of material from his 
cloak until he almost completely burnt it). 

5. By request of the messenger Majntin performs his 
gasida which contains the bayt that the messenger men- 
tions. 

6. The fragment which contains Majniin's gasida when 
Layla was taken to her husband. 

7. On their way to Makka Majniin's cousin asks him 
why he starts crying at the sight of a dove. Majniin's poetic 
answer is given. 
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8. Layla talks to her maid about a tooth-stick given to 
her by Majniin. Majniin's poems are given written when he 
found out about their conversation. 

9. It is pouring rain for three days. After it is over some 
man tries to console Majniin. In reply the latter performs his 
poems. 

10. In spring Majntin writes a poem about doves' coo- 
ing. 

11. Majniin remembers seeing a gazelle once, and then 
a wolf which was chasing it. Then he found the wolf who 
was already gobbling up the gazelle. Majniin kills the wolf, 
takes the eaten pieces out of his stomach, adds them to the 
remains, buries the gazelle and burns the wolf. After that he 
writes a poem. 

12. At night Majntin hears a dove cooing and writes a 
poem. 

13. A man goes past Majniin to Ramal Yabrin. Majniin 
reads his poems to him. 

14. A group of Yemeni people go past Majniin. He 
writes a poem. 

15. A man from Majniin's family goes to Layla's camp 
and asks Majniin whether he would like to pass her some- 
thing. Majnin asks him to find a place in her camp from 
which she would hear him and read his poem to her. Having 
heard it, Layla started crying, and, in her turn, reads a poem 
which was later passed to Majniin. 


C. Al-Walibi introduces a large number of such ele- 
ments in his work. It is impossible to mention them all here 
(this would have required annotating the whole monument). 
So let us limit ourselves to some representative examples. 

1—2. Majniin writes poems on the occasion of going to 
Babylon to be healed there and the treatment itself. 

3. The information about the meeting of Majniin and 
poet Qusayyir. The poet met a man in the desert who 
looked strange and asked him whether he was a man or a 
genie. This was Majniin who snared gazelles, looked at 
them because they resembled Layla and then freed them. In 
this connection Majniin reads poems transmitted by 
Qusayyir. 

4. An Asadit saw a naked man in the desert with over- 
grown hair and, being sure that this was an evil spirit, asked 
him whether he was a man or a genie. This was Majniin 
who replied with a poem. 

5. Majniin goes past a pond and reads a poem. 

6. Majniin sat by a rock in Tihama and read a poem. 

7. A man sees Majnin sitting on the edge of a well and 
reciting poems. 

8. An ‘Amirit tells Majniin that one must keep love se- 
cret. Majniin replies with a poem, and then, at the instance 
of the ‘Amirit reads his other poems. 

9. A raven walked past Majntin. He writes a poem. 

10. Having seen a lightning, Majntin writes a poem. 

11. Majniin stops in the shade of a big tree, sees a bird 
and writes a poem. 

12, Majniin spends a night with the shepherds. In the 
morning he writes a poem telling about the rain and the 
wind which did not let them make a fire. 

13. Once Majniin: saw a bird in the sky and read a 
poem. 

14, Majniin reads a poem about an eagle. 

15. Majniin reads his poems at the instance of two pil- 
grims. They give him clothes, but he refuses to take it. 
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16. Majniin, disguised as a beggar, walks with an old 
woman around the camp of Layla's relatives. At her tent he 
reads his poem. 

17. Majntin addresses a raven with his poem. 

18. Majniin sees birds on trees and reads his poem. 

19. Majntin sees a flock of gata birds and reads his 
poem. 

20. A man goes past Layla. Having found out that he is 
going to the lands of the ‘Amirits, she reads a poem to him. 
When Majniin finds it out, he writes back to Layla and 
sends his message with the same man. 

21. Poet Qays ibn Mu‘mar asks Layla which of Allah's 
creations is the dearest to her. She says it is Qays ibn 
al-Mulawwah and proves this by her poem. 

22. Layla is told that if she does not stop mentioning 
Majniin in her poems, they both will be killed. She replies 
with a poem. 

23. Majniin is seriously sick. Layla sends him a mes- 
sage with a poem. Majniin replies with a poem which he 
sends back with the same messenger. 

24. Two horsemen find Majntin in the desert and in- 
form him about Layla's death. Majniin faints, and, having 
regained consciousness, reads a poem. Then he goes to 
Layla's grave and, again, reads a poem. 

25. Aman meets Majniin and reads to him some poems 
by Qays ibn Dharth. In reply Majniin reads his own poems. 
After that the man goes to Majniin's relatives and they re- 
proach him for not having asked Majniin to read him his 
gasida about pits for collecting rain-water, which they have 
unsuccessfully been trying to record. The man goes to 
Majniin again, reads him poems by Qays ibn Dharih and 
asks him to perform the gasida he was sent for, telling 
Majniin that he has taken a notebook and ink specially for 
this purpose. Majniin reads him the required gasida and 
runs away following a gazelle. When the man returns to 
Majnin for the third time, now with his relatives, they find 
him dead. They managed to read a distich by his head writ- 
ten on the ground. 

26. On his father's grave Majniin stab a female camel 
and read a poem. 


This list shows that the elements of fictionalising are 
heterogeneous in their origin. In most cases they are sepa- 
rate poems ascribed to Majniin with a short comment, 
which must have been included in the growing legend dur- 
ing its verbal circulation and possible cyclisation. They 
determine the vivid lyrical character of the legend which 
has been pointed out by a number of researchers. In other 
cases, they are small fragments containing a plot kernel and 
characterised by distinct artistic fiction (for example, the 
information about the circumstances of Majntin's death; the 
information about the two amazing events which happened 
with Majniin and Layla when they first fell in love with 
each other; the story about Majniin disguised as a beggar 
and led by an old woman on a chain around the camp of 
Layla's relatives). Finally, in “Majnin's Diwan’ the ele- 
ments of treating the legend in the style of “folk novels” are 
visible with the use of the motives of magic (for example, 
comparing naked Majniin with a genie). 

As we can see, elements of fictionalisation are present 
in all the three monuments. However, their roles are differ- 
ent. In the “Book of Poetry and Poets” they do not affect 
the character of the work, while in “Majntin's Diwan” their 
function becomes very noticeable, if not the most important 
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one [14]. Concerning the last monument, we can be even 
surer. Al-Walibi's work, which is a reviewed and literary 
processed version of the Arabic legend about Majniin is, 


according to its typological characteristics, a close analogue 
of the classic examples of the romantic epos about Majntin 
and Layla. 


V. About the correlation between the Arabic legend and “Layla and Majniin” by Nizami 


As it has already been said above, a classic example of 
the romantic epos about Majniin is a poem of the genius 
Persian poet Nizami called “Layla and Majnun”. Research- 
ers have long been interested in the problem of correlation 
of this poem with the Arabic legend. Most fully this issue is 
illuminated in the abovementioned works by E. E. Berthel's. 
Let us cite the most important of his observations and sum 
up his conclusions in the aspects of such comparison that 
we are concerned with. 

According to Berthel's, Nizami “very accurately repro- 
duced the general structure of the legend and did not leave 
out any of its important elements”. The poet treated the 
material carefully, “often using even small details”. 
E. E. Berthel's not only points to some similar features, but 
also speaks in detail about the differences, “whose appear- 
ance is sometimes easy to explain”. Let us first of all turn to 
the central theme of the Arabic legend and Nizami's 
poem — the Majniin and Layla love story. 


(i) “The lovers! parents ... turned to a kind of princelings, 
but even the Arabic legends mention their wealth and gran- 
deur”. 


(ii) “Nizami introduces a kind of a prehistory of Qays by 
making the childless father obtain his son by prayer. This is 
a favourite motif of all fairy literature of the Near East, whose 
appearance requires no justification”. 


(iii) “The picture of the appearance of love between 
Majniin and Layla is changed. Instead of the touching young 
camels school appeared. This change is also clear. Nizami 
lived in the environment very different from the patriarchal 
lifestyle of the Bedouins. As he turned Majniin's father into a 
princeling, it would have been difficult to leave Majnitin a 
shepherd... School, in the atmosphere of the 12th century, was 
the best substitution”, 


(iv) “The description of Nawfal's interference is suffi- 
ciently changed and grew into an independent, integral epi- 
sode. No military conflict is mentioned in the Arabic legend, 
but it is obvious that from the point of view of a 12th century 
poet, description of a battle was one of the advantageous 
themes”. 

(v) In the available Arabic legends there is no scene de- 
scribing Majniin talking to the stars. And this detail also be- 
comes explicable by the environment of the 12th century liter- 


ary life... Nizami had to pay tribute to this sphere of knowl- 
edge of his epoch”. 


(vi) “The picture of Layla’s death is developed which was 
not developed in the Arabic sources... For Nizami her death 
was... a necessary link required by the composition of the 
poem”. 





(vii) And, finally, the main difference is that “none of the 
available Arabic sources does not present the legend as an or- 
ganic whole’, while the “connection of separate fragments of 
the legend into a whole must be viewed as Nizami's own 
work” [15]. . 


E. E. Berthel's compares the Arabic legend and Nizami's 
work in one more aspect. 


“An Arabic narrator was interested in Majntin not. as 
a lover, but first of all as a genius poet who expressed his suf- 
ferings in beautiful poems”. 


This evokes the question of how Majniin's poems could 
have preserved which he 


“did not record but performed (or, to be more precise, 
sang) to the rocks and the wind in the desert”. 


“Arabic transmitters must have understood this and in- 
cluded into the legend the descriptions of a number of meet- 
ings of Majniin with amateurs of poetry who visited him and 
who managed to record all his works. Thus, the legend turned 
into a kind of historical-literary novel, a novel about a poet”. 


The researcher points to the similarity of the Arabic legend 
and Nizami's work in this aspect, as he “paid big attention 
to it” [16]. 

The comparison made by Berthel's can be supple- 
mented and specified today basing on the comparative 
analysis of the three sources of the Arabic legend carried 
out by us. However, we must say that we do not claim our 
additions and specifications to be complete and exact, as 
this issue is complicated, but are meant to point a possible 
direction of future research. 

We have already made a conclusion that the Arabic 
legend which has preserved until our days due to the three 
main sources is heterogeneous. In our opinion, the infor- 
mation we possess allows us to speak about the evolution of 
the romantic legend about Majnin among the Arabs. In 
typological aspect al-Walibi's work is a lot less different 
from Nizami's poem than the other two sources. Corre- 
spondingly, the correlation of the classic works of the ro- 
mantic epos about Majnitin with the Arabic legend will look 
more complicated; in some cases the distance between them 
and the version by al-Walibi's will appear to be not as big 
as it used to seem, 

On the contrary, in other aspects the differences be- 
tween the Arabic legend and classic works of the romantic 
epos about Majntin may turn out to be more important than 
the researchers used to think. In our opinion, the main dif- 
ference lies in the nature of the conflict at the basis of the 
legend about Majniin and the classic works of the romantic 
epos about Majniin. 

In this connection we would like to point to one im- 
portant difference between the Arabic legend and the ro- 
mantic epos, which E. E. Berthel's, as well as other re- 
searchers, undoubtedly knew about, but which was never 
mentioned as it must have been viewed as insufficient. 
However, it is hard to overestimate the role of this element, 
as it determines the development of the story. 

In two Arabic sources (Ibn Qutayba's work is an ex- 
ception) Majniin and Layla are close relatives — parental 
cousins, and, as such, are object of the so-called or- 
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tho-cousin marriage, i. e. from their birth they were meant 
to marry each other (with the right of priority for the male 
side, however) [17]. That is why Majniin's father declares to 
his brother and Layla's father his son's great right to marry 
Layla (al-Walibi's work). It may sound strange for a mod- 
ern person, but Majniin's love to Layla turns out to be an 
obstacle for their marriage. Al-W4lib7 also speaks about 
love as an obstacle for marriage: “if the Arabs found out 
about a man's love to a woman, they did not let him marry 
her”. 

Here we can not speak in detail about this, but let us 
point to the fact that such attitude to love and marriage, 
which seems strange today, is explained by the specifics of 
matrimonial relations in the clan-tribal society on the Ara- 
bic Peninsula. Let us stress this idea: the obstacle for the 
happiness of Majniin and Layla in the Arabic legend is or- 
dinary, according to modern views, love, and not “crazy” 
love like in Nizami's work. This leads to other differences. 

In the Arabic legend Majniin becomes really “insane” 
after his father unsuccessfully asks for Layla's hand in mar- 
riage on behalf of his son, while in Nizami's work Majniin's 
father proposes his “crazily” in love son for a girl from 
a different tribe. The Arabic legend contains no explanation 
of the fact that love was an obstacle for marriage, as it was 
clear for everyone that it broke the traditional material he- 
reditary-legal relations and could lead to the degradation of 
the clan-tribal society. That is why a man who wanted to 
marry the woman he loved in that society could be viewed 
as someone acting unreasonably, different from the norms 
of behaviour. In other words, loving an unmarried woman 
was breaking the norms of life of the clan-tribal society and 
could lead to serious punishment (let us point to the fact 
that the ruler allowed Layla's relatives to shed Majniin's 
blood despite the fact that the offender was their close rela- 
tive) and could be seen as grounds to condemn him. 

Nizami's work does not contain such explanations. Un- 
doubtedly, the society in which he lived (here we agree 
with E. E. Berthel's) was very different from the Bedouin 
clan-tribal society. However, he was familiar. with or- 
tho-cousin marriage and the proof can be found in the poem 
itself where in one of the digressions he speaks about the 
love of Zayd to his uncle's daughter Zaynab [18]. Although 
the authorship of this chapter of Nizami's work is subject to 
disputes, this fact can not call into question his knowledge 
about the cousin marriage. However, Nizami rejected from 
this motivation of the Arabic legend, which must have been 
connected with the concept of his work, which we shall not 
discuss in the present article. In his poem Majniin fails be- 
cause of his “crazy”, too passionate love to Layla, although 
Nizami's poem lacks concrete details which prove the 
expressions of Majntin's “crazy” love. In general, we must 
point to the fact that Nizami describes the early period of 
the love between Majniin and Layla very briefly and his 
poem is rich in vague hints concerning the reason why 
Majniin was guilty in the eyes of the Arabs. He must state 
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that, as well as in the Arabic legend, it was his love that he 
was blamed for. But while in the Arabic legend Majniin's 
love is anti-social as it breaks the norms of matrimonial 
relations and undermines the foundation of the clan-tribal 
society, in Nizdmi's poem Majniin's passionate love “due to 
its strength breaks the norms, becomes anti-social and is the 
reason of his tragic guilt” [19]. However, the fundamental 
similarity of the Arabic legend (first of all, undoubtedly, 
al-Walibi's work) and Nizami's poem is the fact that they 
both depict, with different degree of artistic skill, the same 
phenomenon — “the miracle and the tragedy of an individ- 
ual's passion discovered in Medieval literature”, the “inner 
man” not limited to anything becomes in them a social out- 
cast [20]. 

We have already spoken about the typological likeness 
of al-Walibi's work “Majniin's Diwan” and the romantic 
epos about Majntn and Layla. However, their fates were 
different. Outstanding works of the romantic epos written in 
the Persian language became world famous, while the “ver- 
sion” by al-WalibT remained known only in the Arabic 
world. The reason must be looked for in the difference in 
the level and quality of fictionalisation of the Arabic legend 
in the Arabic and Persian traditions. No Arabic author man- 
aged to turn the legend about Majniin into a perfect artistic 
work. In this connection let us give a small, but characteris- 
tic example. Let us remind of E. E. Berthel's's observation 
concerning the second line of the story about Majniin in the 
Arabic legend and in Nizami's poem which imparted to it 
the features of a “historical-literary novel”, a “novel about 
a poet”. Al-Walibi, as well as Nizami paid attention to the 
“reliable” motivation of Majniin's poems’ preservation and 
reproduction. Additional characters are introduced into the 
narrative who visited Majniin in the desert and are said to 
have recorded or remembered his poems and then repro- 
duced them to other amateurs of poetry. But Majniin in 
al-Walibi's work, after Layla's death, exhausted and worn 
out, a few days before his death, proves to a man who vis- 
ited him that his poems excel the wonderful works by poet 
Qays ibn Dharth. The episodes of comparison of the poems 
by different authors to define the best one trace back to the 
Arabic philological works (in particular, they can be found 
in Ibn Qutayba's work), however, such comparison is 
hardly psychologically reliable and appropriate in a fiction- 
alised story about Majnin. At the same time, it would be 
wrong to underestimate the importance of many purely lit- 
erary episodes, which appeared in the process of supple- 
menting and fictionalisation of the Arabic legend, in the 
aspect of the hero's delicate psychological characteristics. 
Let us remember the famous episode which tells about 
Majniin walking around the camp of Layla’s relatives dis- 
guised as a beggar with a chain around his neck, the de- 
scription of Majniin's death, etc. They were adopted and 
then many times reproduced in the outstanding works of the 
romantic epos about Majniin and Layla. 


Notes 


1. E. E. Berthel's published in 1940 two articles about the history of the plot of the Arabic legend in connection with the study of 
Nizami's works (E. E. Berthel’s, “Istochniki ‘Leili i Mejnun’ Nizami” (“The sources of Nizami's ‘Layla and Majnin’”), Nizami 1 (Baku, 
1940); idem, “‘Leili i Mejnun’ (istoriia siuzheta arabskogo predaniia, versiia Nizami i poéma Navoi)” (“‘Layla and Majniin’ (the history 
of the plot of the Arabic legend, Nizami's version and Nawa’i's poem)”), Literatura i iskusstvo Uzbekistana (1940), i), which were later 
included in-a monograph about the poet completed by the end of 1940 but was first published much later (idem, “Nizami”, [zbrannye 
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trudy. Nizami i Fizuli (Moscow, 1962)). I. Tu. Krachkovskii wrote in 1940 a large work about the history of this plot on the “Arabic 
ground” (also first published later: “Ranniaia istoriia povesti o Majnune i Laile v arabskoi literature” (“The early history of the legend 
about Majniin and Layla in Arabic literature”), /zbrannye sochineniya (Moscow—Leningrad, 1956), 11). 

2. E. E. Berthel's wrote the following on this matter: 


“There are differences between the sources, which mostly refer to minor parts of the story. We can assume that amendments are later additions 
caused by the intention to develop and enrich the originally poor in facts fable”. 


(Berthel's, ““Nizami”, p. 249). When expressing the same idea about the correlation between the sources, I. Iu. Krachkovskii expresses his 
low opinion about the work by al-Walibi: 


“The whole version by al-Walibi makes an impression of negligence and rather misleads than helps understand the history of the Arabic Majntin”. 


(Krachkovskii, op. cit., p. 593), although he more than once refers to it in his work. It seems that E. E. Berthel's did not share his severe 
opinion, although we find his assessment of this monument as “the most complete collection of stories about Majniin” (Berthel's, “Ni- 
zami”, p. 247) an overestimation. ; 

3. Let us look at them briefly. I. Tu. Krachkovskii aims at determining the “chronological and geographical limits” of the Arabic leg- 
end about Majniin; a lot of attention is also paid to the discussion of the question of the historicity of Majntin (this aspect of the scholar's 
work later received little support in science). E. E. Berthel's studied in detail the transformation of the story about Majniin in numerous 
works of the romantic epos of the Near and Middle East. 

4. Let us limit ourselves here to one recent example. In a monograph by E. M. Meletinskii about the origin and the classical forms of 
medieval novel (E. M. Meletinskii, Srednevekovyi roman. Proishozhdenie i klassicheskie formy (Medieval Novel. The Origin and Classic 
Forms) (Moscow, 1983) the material of the works by both authors is widely used. 

5. Among them we must first of all mention a fundamental work about love lyrics and courtesy in the Near and Middle East in the 
Middle Ages by J.-C. Vadet (L'Esprit courtois en Orient dans les cing premiers siécles de l'Hegire (Paris, 1968)). 

6. Ibn Qutayba, Kitab al-shi'r wa al-shu ‘ara’ (in Arabic) (Beirut, 1969), pp. 467—7. 

7. Hereinafter the information found only in one of the three analysed Arabic sources will be given in italics. 

8, Abii al-Faraj al-Isfahani, Kitab al-aghdni (in Arabic) (Cairo, 1928), ii, pp. 1—95. 

9. Abii Bakr al-Walibi, Diwan Majniin Layla (in Arabic) (Cairo, 1939), p. 7. An account of the information from al-Walibi's work is 
given according to the printed non-critical work without taking into account numerous variations (sometimes important) contained in the 
manuscripts. Thus, our conclusions are of preliminary character. 

10. Quoted from Krachkovskii, op. cit., p. 596. 

11. For more details see: G. Lecomte, bn Qutayba: l'homme, l'euvre, ses idées (Damas, 1965); A. B. Kudelin, Srednevekovaia arab- 
skaia poétika (vtoraia polovina VITI—XI vek) (Medieval Arabic Poetics (Second Half of the 8th—1 1th Century)) (Moscow, 1983). 

12. The elements of fictionalising are distinguished conditionally as the division between them and other statements is often vague. 

13. To save space here we mention only some of them. 

14. Iu. Krachkovskii, who studied the legend about Majniin in the historical aspect, noticed this difference between the monuments 
and insisted on the idea that al-Walibi's work is not historical in its essence (see above, note 2). 

15. Berthet's, “Nizami”, pp. 267—9. 

16. Ibid., pp. 273—4. 

17. For more details see: Kudelin, “Semeino-brachnye otnosheniia v Aravii V—VII vy. i ikh otrazhenie v rannei arabskoi poézii” 
(“Family-matrimonial relations in Arabia in the 5th—7th centuries and their reflection in the early Arabic poetry”), /s/am i problemy 
mezhtsivilizatsionnykh vzaimodeistvit. Institut islamskoi tsivilizatsii (Moscow, 1994). 

18. Nizami Gyanjewi, Levi i Mejnun, transl. from Persian, introduction and comments by R. Aliev (Baku, 1981), p. 282 and further. 

19. Meletinskii, op. cit., p. 187. 

21. Ibid. 
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